NOTES ON THEPHAGAYAD GITA- 
I. 
—— Ie 


Before proceeding with tho subject, I think it necessary to 
mako a fow preliminary remarks, All of you know that our 
Society is established upon a cosmopolitan basis. We are not 
wodded to any particular creed or to any particular system of 
religious philosophy. We consider ourselves as mere enquir- 
ers, Every great systom of philosophy is brought before us for ` 
the purpose of investigation. | At the present time we are not 
at all agreed upon any particular philosophy which could be 
preached as the philosophy of our Society. This is no doubt 
a very safo position to take at tho commencement. But from 
all this it doos not follow that we arc to be enquirers and enquirers 
only. Weshall, no doubt, be ablo to find out tho fundamental 
principles of all philosophy and base upon them a system 
which is likely to satisfy our wants and aspirations. You will 
Kindly bear this in mind,*and not tako my views as the views 
of the Society, or as the views of any other authority highor 
than mysclf, I shall simply put them forward for what thoy 
are worth. They are the results of my own investigations into 
various systems of philosophy and no higher authority is alleged 
for them. It is only with this view that I mean ‚to put]for- 
ward'the few remarks I have to make. * 

You will remember that I gave an introductory lecture the 
last time we’ met hore, and pointed ont to you the fundamental 
motions which ought to be borne in mind in trying to under- 
stand e -Bhagavad Gita. I need not recapitulate all that I 
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then said; it will be simply"mebesmry to remind you that 
Krishna was intended to represent the Logos, which I shall 
hereafter explain at length; and that Arjuna, who was called 
Nara, was intended to represent the human wonad.: 

The Bhagavad Gita, as it at present stands, is essentially practi- 
cal in ite character and teachings, like the discourses of all 
religious teachers who have appeared on the scene of the world 
to give a few practical directions to mankind for their spiritual 
guidance. Just as the sayings of Christ, the discourses of 
Buddha, and the preachings of various other philosophers which 
have come down to us, are essentially didactic in character and 
practical in their tone, so is the Bhagavad Gita. But these 
teachings will not be understood— indeed, in course of timo 
they are even likely to be misunderstood—unless their basis is 
constantly kept in view. The Bhagavad Gita starts fromcertain 
premises, which are not explained at length,—they are’ simply 
alluded to here and there, and quoted for tho purpose of enfore- 
ing the doctrine, or as authorities, and Krishna does not go 
into the details of tho philosophy which is their foundation. 
Still there is a philosophical basis beneath his teachings, and 
unless that basis is carefully surveyed, we cannot understand 
the practical applications of tho teachings of the Bhagavad Gita, 
ar even test them in the only way in which they can be tested, 

Before proceeding further, I find it absolutely necessary to 

+ preface my discourse with an introductory lecture, giving the 
outlines of this system of philosophy which I have said is the 
basis of the practical teaching of Krishna. This philosophy I 
cannot gather or deduce from the Bhagavad Gita itself; but I 
can show that the premises with which it starts are therein in- 
dicated with sufficient clearness. 

This is a very vast subject, a considerable part of which I 
eannot at all touch; but I shall lay down a few fundamental 
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principles which are more or less to be considered as axiomatic 
in their character—you may call them postulates for the time 
being—so many as are absolutely necessary for the purpose of 
understanding the philosophy of the Bhagavad Gita. I shall 
not attempt to prove every philosophical principle I am about 
to lay down in the same manner in which a modern scientist 
attempts to provg all the«laws he has gathered from an exami- 
nation of nature. 2 

In the case of a good many of these principles, inductive 
reasoning and experiment are out of the question ; it will be next 
to impossible to test them in the ordinary course of life or in 
the ways available to the generality of mankind. But, neverthe- 
less, these principles do rest upon very high authority. When 
carefully explained, they will be found to be the basis of every 
system of philosophy which human intellect has ever construct- 
ed, and furthermore, will also be found ,—I venture to promise 
—to be perfectly consistent with all that has been found out by 
man in the field of science; at any rate they give us a working 
hypothesis—a hypothesis which we may safely adopt at the 
commencement of our labours,—for the time being. This hy- 
pothesis may be altered if you are quite certain that any new 
facts necessitate its alteration, but at any rate it is a working 
hypothesis which seems to explain all the facts which it is ne- 
cessary for us to understand before we proceed upon a study of 
the gigantic and complicated machinery of nature. 

Now to proceed with this hypothesis. First of all, I have to 
point out to you that any system of practical instruction for 
spiritual guidance will have to be judged, first, with reference to 
the nature and condition of man and the capabilities that are 
locked up in him ; secondly, with reference to the qosmos, and 
the forces to which man is subject and the circumstances under 
which he has to progress. 
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Unless these two points dre sufficiently investigated, it will be 
hardly possible for us to ascertain the highest goal that man is 
capable of reaching ; and unless there is a definit8 aim or a goal 
to reach, or an jdeal towards which man has to progréss, it will 
‘be almost impossible to say whether any particular instruction 
is likely to conduce to the welfare of mankind or not. Now 1 
say these instructions can only be undérstood by examining the 
nature of the cosmos, the nature of man, and the goal towards 
high all evolutionary progress is tending. 

Before I proceed farther, let me tell you that I do not mean 
to adopt the sevenfold classification of the principles in man 
that has up to this time been adopted in Theosophical writings 
generally. Just as I would classify the principles in man, I would 
classify the principles in the solar system and in the cosmos. There 
is a certain amount of similarity and the law of correspondence— 
as it is called by some writers—whatever may be the reason,—is 
the law which obtains in a good many of the phenomena of nature, 
and very often by knowing whathappens in the case of the micro- 
eosm we are enabled to infer what takes place in that of the macro- 
eoim. Now as regards tho numbers of principles and their re- 
lation between themselves, this sevenfold classification which I 
do not mean to adopt, seems to me to be a very unscientific and 
misleading one. No doubt the number seven seems to play an 
important part in the cosmos, though it is neither a power nor 
a ‘spiritual force ; but it by no means necessarily follows that in 
every case we must adopt that number. What an amount of . 
confusion has this sevenfold classification given rise to + These 
seven principles, as generally enumerated, do not correspond to 
any natural lines of cleavage, so to speak, in the constitution of 
man. Taking the seven principles in tho order in which they 
‘are generally given, the physical body is separated from the so- 
cilled life-priociple ; the latter from what is called linga sarira 
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(very often confounded with sukshma sarira.) . Thus the phy- 
sical body is divided into three principles. Now here we may 
make any number of divisions ; if you please, you may as well 
enumerate nerve-force, blood, and bones, asso many distinet 
parts, and make the number of divisions as large as sixteen or 
thirty-five. Bnt.still the physical body does not constitute a 
separate entity apart from the life principle, nor the life prin- 
ciple apart from the physical body, and so with the linga sarira. 
‘Again, in the so-called “ astral body,” the fourth principle, when 
separated from the fifth soon disintegrates, and the so-called 
fourth principle is almost lifeless unless combined with the fifth. 
This system of division does not give us any distinct principles 
which have something like independent existence, And what is 
more, this sevgnfold classification is almost conspicuous by its 
absence in many of our Hindu books. At any rates considerable 
portion of it is almost unintelligible to Hindu minds ; and so 
it is better to adopt the time-honored classification of four 
principles, for the simple reason that it divides man into so 
many entities as are capable of having separate existences, and 
that these four principles are associated with four upadAis* which 
are further associated in their turn with four distinct states of 
consciousness. And so for all practical purposes—for the purpose 
of explaining the doctrines of religious philosophy—Ehave found 
it far more convenient to adhere to the fourfold clasification 
than to adopt the septenary one and multiply principles ina 
manner more likely to introduce confusion than to throw light 
upon the subject. I shall therefore adopt the four-fold classifica- 
tion, and when I adopt it in the case of man, I shall also adopt it 


* Four Upadhis including the Ego—the reflected image of the Logos in 
Karana Sarira—as the vehicle of the Light.of tbe Logos. This is sometimes 
called Samanya farina in Hinde books. Trim speaking there are only 
three Upadhis, ~ i. 
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in the caso of the solar system, and also in the case of the princi- 
ples that are to be found in the cosmos. By cosmos I mean 
not the solar system only, bat the whole of the eosmos, 

^ In enumerating these principles I shall proceed in €he order 
of evolution, which seems to be the most convenient one, 

T shall point out what position each of these principles ocou- 
pies ta the evolution of nature, and ih passing from the First 
Ceuse to the organized human being of the present day, I shall 
give you the basis of tho fourfold classification that I have pro- 
mised to adopt. . 

‘The first principle, or rather the first postulate, which I have 
to lay down is the existence of what is called Parabrahmam. 
Of course there is hardly a systern of philosophy which has ever 
denied the existence of the First: Cause. Even the so-called 
Atlioiata have never denied it. Various creeds have adopted vari- 
ous theories as to the nature of this First Cause. All sectarian 
disputes and differences have arisen, not from a difference of 
opinion as to the existence of the First Cause, but from the dif- 
ference of the attributes that man’s intellect has constantly tried 
to impose upon it. Is it possible to know anything of the First 
Qause ? No doubt jt is possible to know something about it. It 
is possible to know all about its manifestations, though it is 
Bexiio impossible for human knowledge to penetrate into its 
inmost essence and say what it really is in itself. All religious 
. philosophers are agreed that this First Cause is omnipresent and 
ms «Forther, it is subject to periods of activity and pas- 
c Pin star aen comes, it is inactive, and when 


oon to ibd pelodple arè dai Wie not malitia] or piles in. 
its constitution, and” it is not objective ; it is not djferént iu 
substance, as it Were, or in essence, from Parabrahmim, and yet 
at tho samé time it is different from it in having an individual- 
"ized existence, It exists in a latent oondition in the bosoim cf 
Parabrahmam, atthe time of pralaya just, for instance, as the 
sense of ego is latent at thé time of sushupfi or sleep. It is often 
described in our books as satchidanandam, and by this epithet 
you must understand that itis eat, and that itis oki add 
anandam, . 

It has consciousness and an individuality.efits own. I may 
ns well say that it isthe only personal God, perhaps, that exists 
in the cosmos. But not to cause any misunderstanding I must 
also state that such centres of*energy are almost innumerable in 
the bosom of Parabrahmam. It must not be supposed that this 
Logos is but a single centre of energy which is manifested by 
Parabrahmam. There are innumerable others. Their numbér is 

« almost infinite. Perhaps even in this centre of energy called the 
Logos there may be differences ; that is to say, Parabrahmem 
can manifest itself as a Logos not only in one particular, definite, 
form, but in various forms, At any rate, whatever may be the 
variations of form that may exist, it is unnecessary to go minutely 
into that subject for the purpose of understanding the Bhagavad 
Gita. Tho Logos is here considered the Logos in the abstract 
and not as any particular Logos, in giving all those instructions 
to Arjuna which are of a general application. The other aspect. 

« of the Logos will be better understood if I point out to you: the 
' nature of the ther principles that start into existence subse- 
quent to the existence of this Logos or Verbum. `- 

Of course, this is the first manifestation of Parabrahmam, the 
first ego that appears in the cosmòs; the beginning of all crea 
tion ad de ed all evan. in ia one source of all 

a ^ Or 


19 NOTES OX THE BHAGAVAD GITA. 


energy tb the cosmos, and the basis of all branches of knowledgo 
and what is more, it is, as it were, the tree of life, because the, 
chaitanyam which animates the whole cosmos: springs from it. 
‘When once this ego starts into existence as a conscious being 
having objective consciousness of its own, we shall have to see 
what the result of this objective consciousness, will be with re- 
ference to the one absolute and: uposaditioned existence from 
which it starts into manifested existence. From its objective: 
standpoint, Parabrakmam appears to it as Mulaprakriti, Please 
bear this in mind and try to understand my words, for hero 
is the root of the whole difficulty about Purusha and Prakriti 
felt by the various writers on Vedantio philosophy. Of course 
this Mulapratriti is material to us. This Mulaprakriti is no 
more Parabrahmam than the bundle of attributes of this pillar is 
the pillar itself ; Parabrahmam is an unconditioned and abso- 
Jute reality, and Mulaprakriti is a sort of veil thrown over it- 
Parabrakmam by itself cannot be seen as it is, It is seen by 
the Logos with a veil thrown over it, and that veil is the mighty 
expanse of cosmic matter. fe the bia cf onierial maanifeste 
tions in the cosmos, 

Again, Parabrakmam, after having appeared on the one hand 
as the ego, and onthe other as Mulaprakriti, acta asthe one 
energy through the Logos. I shall explain to you what I mean 
by this acting through the Logos by a simile. Of course you 
must not stretch it very far ; it is. intended simply to help you 
to form some kind of conception of the Logos. For instance, 
the sun may be compared with the Logos; light and heat ra- 
diste from it, but ita heat and energy exist in some unknown 
condition in space, and are diffused throughout space as visible 
-light and hent thropgh its instromentality. Such isthe view 
taken of the sun by the ancient philosophers. In the same man- 
"Paralralusam redintes tom the Logos, and manifests itself 
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its objective form is vaikhari Vach, the light of the Logos is the 
madkyama form, and the Logos itself the pasyenti form, and 
Parabrahmam the para aspect of that Vach, It is by the light 
of this explanation that we must try to understand certain state- 
ments made by various philosophers to thb effect that the mani- 
fested cosmos is the Verbum manifested as cosmos. 

These four pringiples bear the same relationship to one another 
as do these four conditions or manifestations of Vach. 

I shall now proceed to an examination of the principles that 
constitute the solar system itself. Here I find it useful to refer 
to the explanations generally giyen with reference to Prana- 
va and the meaning of its matras. Panawa is intended to re- 
present man and also the manifested cosmos, the four principles 
in the one corresponding to the four in the other. The four 
principlyg in tht manifested cosmos may be enumerated in this 
order." First; Vishwanara. Now this Vishwanara is not tobe 
looked upon as merely the manifested objective world, but as 
the one physical basis from which the whole objective world started 
into existence. Beyond this, and next to this, is what is called 
Hiranyagarbha. This*again is not to be confounded with the 
astral world, but must be locked upon as the basis of the astral 
world, bearing the same relationship to the astral world as Vish- 
wanara bears to the objective world. Next to this there is 
what is now and then called Eswara; but as this word is likely 
to mislead, I shall not call it Eswara, but by another name, also 
sanctioned by usage—Suératma, And beyond these three it is 
generally stated there is Parabrahmam. As regards this fourth 
principle differences of opinion have sprung ep, and from these 
differences any amount of difficulty haa arisan. -+ For this princi- 
ple, we ought to have, as we have for tha ominis, sme - grinoi-- 
ple or entity Sut of which the other! throé. prinniples start: into: 
esistono and which exis init andy tton SF, Mob. 
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be the case, no doubt we ought to accept the Avyaktam of the 
Sankhyas as this fourth principle. This Aryaktam is the Mu- 
laprakriti which I have already explained as the veil of Para- 
brakmam considered from the objective standpoint of the Logos, 
and this is the view adopted by the majority of the Bankhyas. 
Into the details of the evolution of the solar system itself, it is 
not necessary for me toenter. You thay gather some idea as to 
the way in which the various elements start into existence from 
these three principles into which Mulaprakriti is differentiated, 
by exsmining the lecture delivered by Professor Crookes a short 
time ago upon the so-called elements of modern chemistry. This 
lecture will at least give "you some idea of the way in which tho 
so-called elements spring from Viekwanara the most objective of 
these three principles, which seemsto stand in the place of tho 
protyle mentioned in that lecture, Except ina few pagficulars, 
this lectura seems to give the outlines of the theory pf physical 
evolution on the plane of Vishwanara and is, as far as I know, 
the nearest approach made by modern investigators to the real 
occult theory on the subject. 
‘These principles, in themselves, are so far beyond our common 
experience as to become objects of merely theoretical conception 
and inference rather than objects of practical knowledge. Of 
oourse if it is so difficult for usto understand these different 
pringiples as they exist in nature, it will be still more difficult 
for us to form'any definite idea as to their basis. But at any 
18i6 the evolution and the work of differentiation of these prin- 
‘hiples is a- mattey which appertains more properly to the 
` dienot of physics, than to the science.of spiritual ethics, and the 
à princigies that I have laid down wilt suffice for our 
of - Non mast ógnoéive, without my goingthrough 
jiste: provesd of evolution, that out of these thiee principles, 

ifs bpi bue foundation: Mulaprokriti tho whole, man- 
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festod solar system with all the various objects in jt hss started 
into being. Hear in mind also that the one energy which works 
out the whole pmooess of evolution is that light of the Logos 
which is diffused through all these principles and sil their mani- 
festations, Th is the one light that starts With a certain definite 
impulse communicated by the intellectual energy of the Logos 
and works out the,whol programme from the commencement 
to the end of evolution. If we begin our examination from the, 
lowest organisms, it will be seen that this one life is, as it were, 
‘undifferentiated. Naw whea we take, for instance, the mineral 
kingdom, or all those, objects in the cosmos which we cannot 
strictly speaking call living organisme, we find this light undif- 
ferentted. In the course of time when we reach plant life it 
differentiated toa considerable extent,and organisms 


animal life, we find that the differentiation 
and this light moreover manifests itself as 
consciousness. It must not be supposed that consciousness is a 
sort of independent entity crested by this light; it isa mode 
or a manfestation of the light itself, which is life. By the time 
wo reach man, this light becomes differentiated and forms that 
contre or ego that gives rise to all th» mental and physteal pro- 
gress that we see in thepprocess of cosmic evolution. This 
differentiation results in the first instance from the environment 
of particular organisms. The various actions evoked in a given 
organism and thase which it evokes in other organiams or dn diy - 
surroundings, and the detions which ik genggetes in Hgelival: 
that stage, can hardly be called Karma ; still ite lifa sddlvpoliien 
may perhaps have a certain effect in deierhümingr Geb titers 
manifestations of that lifeenergy which ia ooking ^. 
time we reech man, this one light 

certain’ monadi, amd hence ing PT 
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ycdiicindiridusiéy ia wondered, miozo and mote definita, Ld 
roce moro sad. more differentiated from other. i 
“bp wanti ova suerendiogs, nod the intellec And -moal 
populaes -ho generates and the effect of kis own Karma, tho 
+ prianigles of which he is coinposed become more defined... There 
19 fous principles in man... First, there is fho physical body, 
abaut which we need not go into details, as they appertain more 
Ao iho: field of enquiry of the physiologist than to that of the 
religious investigator. No doubt oertain branches of physiology 
do become matters of considerable importance in dealing with 
' enttaim subjects connected with Yoga Philosophy ; but we need 
-aat discuss thoes questions at present, —. 
+, ext there ig the sukshma sarira, This bears to the physical 
body the same relationship which the astral world bears jo the 
' hjective, plane of the solar system, It rm 
ikatarupa in our theosophical dissertations. ege to 
‘expression has given riso also to. a misconception ihe prin- 
‘abiple called kama repréeenis this astral body itself, and is trans- 
- fetmed into it. But it isnot so. It is composed of elements 
of quite; different nature. Its senses ace not ao differentiated 
r lt ovalized -as in, the physicil: body, and, being composed of 
; "Rit materiale, ite powers of action and thought are consider- 
‘bly’ greater than those found in the physical organism. Karana 
"^xawiri can only be coriceived as a centre of pragna—a centre 
- "6l faros ge amrgy into which the third principle ( or ndratms) 
"al the-tomnot-was differentinted by reason of ths same, impulso 
"kei bas the differentiation of all these conmio 
^fülilpla. Aad boi the questión is, what is it that. completes 
this ien às dintaruan M- Of oqarsa ia Hight of 


ago of ish, ° Pci to hive & clexr aow- 
‘ception of thë thntter, Y shall ipress iny idess in figurative 
language.. Bappjes, for instation, wé ottxpsro the Logai tele 
to the fun. ` Buppóse I tiko a clos mirrorin my hand, oxtdh 
"a reflection of the sun, make the tays feliect from the iurfseg uf 
the mirror—say upon a polished metallic pisie--end take le 
rays which are reflécted in their turn ftom the plate fall upot'a 
wall. ‘Now we have threé iisagon, "one being clearer thani`the 
Other, and one being more resplendent than the other. J eh 
compare the clear mirror to karana sarira, the metallic plate to 
the astral body, and the will to the physical body. ‘In sach 
ase & definite” bimbam is formed, std that bimbam or reflected 

o is for the time being considered as the self. The bimbum 
formed on the astral body gives rise to the ides of self invit 
when considered apart from the physical body ; the.bimbam. 
formed in the karana sarira gives rise to the most prominent 
form of individuality that mam possesses. You will further sə» 
that these various bimbagw are not of the same lustre; "Ehe 
lustre of this bimbam ‘you msy’ compare to man’s knowledge, 
and it grows feobler and feebler as the refloction is transferred 
ftom a clear upadhi to one lem clear, and o en.till you got. w. 
the physical body. Our kriowlédge: depends mainly n. the’ 
condition of'the uzadhi, and you wil also observe thai jist; ss 
‘the image of the sun on a clear surface of wajer may be disturbed 
-and rendéred invisible by thè motion of the pater. itedlf, so 
bya mamà passions and emotions he may render, the image of 
a pea e aik 
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Kou will furiber seo : that this. iden of vell ia s delasive sho, 
»Aiipoat every great writer on Védantic philosophy as also- beth 
‘Buddha and Sankaracherya; have. distinctly alged that it ie a 
' delusive idea. . You mast not suppose that these grott men said 
‘that the idea of salf was delusive. for the same reaaon which Jed 
Johi Stuart Mill to suppose that the idea of self is manufactured 
from a concatenation or series of niental-.states, Jt is net a 
"manufactured ides, as -it were, not a secondary idea which ‘has’ 
ariset from: any series of inental states. It is said to bedelusive, 
as Llave been trying to explain, beoruse the real self is the 
‘Logos elf, and what is ginerslly considered as the ego is but 
ite reflection. If you esy, however, that a reflected image oan- 
mot act es am individual being, I have simply to remind you 
that my simile cannot be carried very far. We find that each 
distinct image can form a.separate centre. You will see in: 
what difficulty it will land us if you deny this, and hold the self 
to be a separate entity in itself. If so, while I am in my objeo- 
tive state of consciousness, my ego is something existing as a 
eal entity inthe physical body itself. How is it possible to 
transfer the same to the astral body? Then, again, it has also to 
bo transferred to the karang sarira. We shall find a still greater 
,ifüculty. in. transferring this entity io the Logos itaelf, and 
‘yoa may depend, upon it that unless a man’s individuality or 
ego can be transferred to the Logos immortality is only a name, 
In certain peculiar cases it will be very difficult to acoount for 
«a large number of phenomena on the basis that this self is some 
Kind of centre of energy or some sisting monad transferred 
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tulividuality, the karana’ sarira, anil fourthly eid jastly, his 
mà, There is ne-doubs a difference of opinion às to the exact 
mattre of the fodeili principle as Ihave already said, ‘which ias 
given tise to. varios misconceptions, Now, for instance,’ ao- 
cording to some followers of the Sankhyg philosophy, at dny- 
ate those who spe called nirensara® sanklyas, man has these 
three principles, with theif Avyaktam to complete the quater- 
hary. This Avyaktam is Mulaprakrii or rather Parabrahmam 
manifested in Mulaprakriti as its wpadhi. In this view Para- 
brakmai is really the fourth principle, the highest principle in 
man ; and the other three principles simply exist in itand by 
reason of it. That is to say, this Avyaktam is the one principle 
which is the root of all self, which becomes differentinted in thé 
course of evolution, or rather Which appears to be differentiated 
in the various organisms, which subsists in every kind of vpadM 
and whioh is the reat spiritual entity which « man has to reach, 

‘Now let us seo what will happen accordiag to this hypothesis 
‘The Logos is entirely shut out; it is not taken notice of at all; 
and that is the reason why these people have been called nires- 
twara sankhyas (not betause they have denied the existence of 
Parabrahmam for this they did not—but) because they have 
not taken notice of the Logos, and its light—the two most - 
irc entities in nature,—in classifying the principles of, 
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Ato which I liave divided the constitution of man: : I hope that 
-yon will bear in mind the explanations that'l have given, ‘bes 
'ciszse it is on a clear understanding of these principles that the 
whole Vedantic doctrine is explicable ; and, moreóver, on ad- 
bünt of misconceptions introduced as regards the nature of 
these principles, the religious philosophies qf various nations 
baro become terribly confused, and inferences have been drawn 
from wrong assumptions, which would not necessarily follow 
from a correct understanding of these principles. 

In order to make my position clear, I have yet to make a few 
more remarks about some of these principles. You will re- 
member that [have divided the solar system itself into four main 
prineiplés and called them by the names assigned to them in 
treatises on what may be called‘ Tharaka Yoga. Tharam, or 
Pranava is also the symbol of the manifested ‘man.’ And the 
three Matras without the Ardhamatra syinbolize the three 
principles, or the three manifestations of the original Mulapra- 
kriti in the solar system. Sankhya Yoga, properly so called 
mainly deals with these three principles and the evolution from 
‘them of all material organisms. I usé the word material to 
indicate, not only the physical and, astral organisms, but also 
organisms on the plane higher than the astral. Much of what 
lies on this plane also is in my opinion physical, though perhaps 
it may differ in its constitution from the known forms of makiér 
ón the ordinary objective plane. The whole of this manifested 
solar system is, strictly speaking, within the field of physical 
‘research. As yot wo have only been surveying the superficies. 
‘of the outward cosmos. It is that, and that alone, which phy- 
, sical science has, up to this time, reached. I have not the 
lightest doubt that in course of time physics] science will be 
í abla to penetrate deep into the underlying basis, that corresponde 
to the Sutratma af our Vodantio writers. 
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ET e provines of Bankhya philosophy to, trace from the 
three component parts of Mulaprakriti all the various physical 
‘manifestations. «li must not, hawever, be supposed. that I in 
any way authorize the way in which Sgnkhya philosophy, as at 
present, understood, traces out the origin of these manifestations. 
On the contrary, there is every reason to believe that enquirers 
into physical sciegce in the West, like Professor Crookes and 
others, will arrive at truer results than are contained in the 
existing systems of Sankhya philosophy known to the publie 
Occult science has, of course, a definite theory of its own to 
gropound for the origin of these organisms, but that is.a matter 
that has always been kept in the background, and the details of 
that theory are not necessary for the purpose of explaining 
the doctrine of the Bhagavad Gita. It will be sufficient for the 
present to note what the field of Sankhya philosophy is, and 
what it is that comes within the horizon of physical science. 

‘We can form no idea as to the kind of beings that exist on 

the astral plane, and still less are we able to do so in the case of 
those beings that live on the plane anterior to the astral. To 
the modern mind, everything else, beyond and beside this ordi- 
nary plane of existence, is a perfect blank. But occult science 
does definitely formulate the existence of these finer planes of 
being, and the phenomena that now manifest themselves in the 
so-called spiritualistic seances will give us some idea of the 
beings living on the astral plane. It is well known that in most 
of our Puranas Devas are mentioned as existing in Swarga. 
' All the Devaganama mentioned in the Puranas are not in 
Swarga, Vasus, Rudras, Adityas and some other classes are 
no doubt Devas strictly so-called. But Yakshas, Gandharvas, 
Kinnaras súd several other Ganavis must he included amongst 
tho beings that exist it the plano of the astral light. 

fa ana ls ipai 
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geooral name of elementals in our theosophical writings, But 
besides elementels, properly so-called, there are still higher 
‘beings, and it is to these latter that the names Deva is strictly 
applicable. Do not make the mistake of thinking -thst the 
word Dera means & god, and thst because we have thirty- 
three crores of Devas, we therefore worship thirty-three crotes 
of gods, This is an unfortunate blunder geyerally committed 
by. Europeans. Deva is a kind of spiritlal being, and because « 
the same word is usod in ordinary parlance to mean god, it by 
no means follows that -we have and worship thirty-three crores 
of gods. These beings, as may be naturally inferred, have a 
certain affinity with one of the three component upadhi+ into 
which we hive divided man. 

One organism has always  gertain affinity with another 
organism composed of the same materials and existing on the 
same plane. As may naturally be expected, the astral body of 
man has affinity with the elementals, and the so-called kàrana 
sarira of man with the Devas.. The ancient writers on Hindu 
philosophy have divided the cosmos into three lokas. The first 
is Bhuloka, the second Bhuvarloka, and, the third Suvarloka. 
Bhuloka is the physical plane with which we are generally 
eoquainted, Bhuvarloka is, strictly" speaking, the astral plane 
It is sometimes called Antaritsham in the Upanishads. But 
this term is not to be understood as simply meaning the "whole 
exient of the atmosphere with which we are acquainted. The 
word Antariksham is used, not in its general sense, but in a 
technical one belonging to the philosophical terminology adopted 
"by the authore of the works in which it occurs. Suvarloka is 
what is generally known ns Swargam. At any rate itis the 
` Devachian of the theosapkical writings. -. In this . plate, called 
Dévachan ‘by the Buddhists, sad Swargam by-the Hindus, we 
tte the Malar celery af Hol allel Tintin x 
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as tho light and energy of the Logos. Now we see the first 
manifestation of Parabrahmam is a Trinity , the highest Trinity 
that we are*capfble of understanding. It consists of Mulapra- 
kriti, Esardara or the Logos, andthe conscious energy of the 
Logos, which is its power and light; and here we have the 
three principles upen which the whole cosmos seems to be based. 
First, we have matter ; setondly, we have force—atany rate, 
"tho foundation of all the forces in the cosmos ; and thirdly, we 
have the ego or the one root of self, of which every other kind 
of self is but a manifestation or a reflection. You must bear in 
mind that there is a clear line of distinction drawn between 
Mulaprakviti, (which is, as it were, the veil thrown over. Para- 
Lrahmam from the objective point of view of the Logos) and 
this energy which is radiated from it. KrBhna, in the Bhaga- 
vad Gita, as I shall hereafter point out, draws a clear line of dis- 
tinction botwoen the two ; and the importance of the distinction 
will be soen when you take note of the various misconceptions 
to which a confusion of the two has given rise in varioussystems 
of philosophy. Now bear in mind that this Mulaprakriti 
which is the veil of¢Parabrahmam is called Avyaktam in 
Sankhya philosophy. It is also called Kutastha in the Bhagavad 
Gita, simply because it is* undifferentiated ; oven the literal 
meaning of this word conveys more or less the ides that it is 
undifferentiated as contrasted with differentiated matter. This 
light from the Logos is called Daiviprakriti in the Bhagavad 
Gita ; it is tho Gnostic Sophia and the Holy Ghost of the 
Christians. It is a mistake to suppose that Krishna, when 
considered as a Logos, is a manifestation of that Avyaktam, as 
is generslly believed by a certain school of philosophers. He 
is on the other hand Parabrahmam manifested ; and the Holy 
Ghost in its first origin emanates through the Christos. The 
reason why it is called the mother of the Christos is this. 


13 NOTES ON THE BHAGAVAD GITA. 

"When Christos manifests himself in man as his Saviour it is 
from the womb, as it were, of this divine light that he is born. 
Bo it is only when the Logos is manifested Jn man that he 
becomes the child of this light of the Logos—this,maya—but 
in the course of cosmic manifestation this Daiviprakriti, instead 
of being the mether of the Logos, should, strictly speaking, bo 
called the daughter of the Logos. “Tp make (ais clearer, I may 
point out that this light is symbolized as Gayatri, You know. 
Gayatri is not Prakriti. It is considered as tho light of the 
Logos, and in order to convey to our minds a definite image, it 
is represented as the light of the syn. But the sun from which 
it springs isnot the physical sun that we see, but tho central 
sun of the light of wisdom. This light is further called the maña- 
chaitanyam of the whole cosmos. Tt is the lifo of the whole of 
mature. Tt will be observed that what manifests itself as light, 
as consciousness, and as force, is just one and the same energy. 
All the various kinds of forces that we know of, all the various 
modes of consciousness with which we are acquainted, and life 
manifested in every kind of organism, are but the manifesta- 
tions of one and the same power, that power being the one that 
springs from the Logos originally. It will have to be surveyed 
in all these aspects, because the part that it really plays in tho 
cosmos is one of considerable importance. 


‘As far as we have gone we have arrived at firstly, Parabrahm- 
am; secondly, Eswara ; thirdly, the light manifested through 
Eswara, which is called Daiviprakrati in the Bhagavad Gita, 
and lastly that Mulaprakriti which seems to be, as I have said, 
a veil thrown over Parobrahmam. Now creation or evolution is 
commenced by the intellectual energy of the Logos. "The uni- 
verse in its infinite details and with its wonderful laws, does not 
spring into existence by mere chance, nor does it spring into 
existence merely on &ocount of the potentialities locked up in 
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Mulaprakriti. Tt comes into existence mainly through the in- 
strumentality of the one source of energy and power existing in 
the cosmos, which we have named the Logos, and which is the 
one existing, representative of the power and wisdom of Para- 
brahmam. ‘Matter acquires all its attributes and all its powers 
which, in edurse of time, give such wonderful results in the 
course of evolution, by the action of this light that emanates 
from the Logos upon Mulaprakriti. From our standpoint, it 
will be very difficult to conceive what kind of matter that may 
he which has none of those tendencies which are commonly at- 
sociated with all kinds of matter, and which only acquires all 
tho various properties manifested by it on receiving, as it were 
this light and energy from the Logos, This light of the Logos 
is the link, so to speak, between objective matter and the sub- 
jective thought of Eswara. It is called in several Buddhist 
books fohat, It isthe one instrument with which the Logos 
works, | 

What springs up in the Logos at first is simply an image, a 
conception of what it is to be inthe cosmos. This light or energy 
catches tho image and impresses it upon the cosmio matter 
which is already manifested. Thus spring into existence all the 
manifested solar systems. "Of course the four principles wo 
have enumerated are eternal, and are common to the whole cos- 
mos. There is nota place in the whole cosmos where these ' 
four energies are absent ; and these are the elements of the four- 
fold classification that I have adopted in dealing with the princi- 
ples of the mighty cosmos itself. 

Conceive this manifested ‘solar system in i its principles and 
in its totality to constitute the sthula sarira of the whole cos- 
mos. Look on this light which emanates from the Logos as 
corresponding to the sukshma sarira of the cosmos. Conceive 
further that this Logos which is the one germ from which the 
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whole cosmos springs,—which contains the image of the uni- 
verse,—stands in the position of the karana sarira of the cos- 
mos, existing as it does bofore the cosmos comes into existence. 
And lastly, conceive that Parabrahmam bears the same relation 
to the Logos as our atma does to our karana sarira. 

These, it must be remembered, are the four, general principles 
of the infinite cosmos, not of the solat system. These principles 
must not be confounded with those enumerated in dealing with 
the meaning of Pranava in Vedantic Philosophy and the Upa- 
nishads. In one sense Pranava represents the macrocosm and 
in another sense the microcosm. From one point of view Pra- 

nava is also intended to mean the infinite cosmos itself, but it is 
not in that light that it is generally explained in our Vedantic 
books, and it will not be necessary for me to explain this aspect 
of Pranava. - With reference to this subject I may however al- 
lude to one other point, which explains the reason why /swara 
is called Verbum or Logos ; why in fact it iscalled Sabda Brah- 
mam. The explanation Iam going to give you will appear 
thoroughly mystical. But, if mystical, it has a tremendous signi- 
fieance when properly understood. Oùr old writers said that 
Vach is of four kinds, These are called para, pasyanti, mad- 
Ayama, vaikhari. This statement you will find in the Rig Veda 
itself and in several of the Upanishads. Vaikhari Vach is what 
weuter. Every kind of Vaikhari Vach exists in its madhyama, 
farther in its pasyanti, and ultimately in its para form. The 
reason why this Pranava is called Vach is this, that these four 
principles of the great cosmos correspond to these four forms of 
Vach. Now the whole manifested solar system exista in its 
eukehma form in this light or energy of the Logos, because its 
image is caught up and transferred to cosmic matter, and again 
the whole cosmos must necessarily exist in the one source of 
, nergy froniwhich this light emanates. ‘The whole cosmos in 
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consciousness is or will be when entirely separated from upadhi 
is a thing utterly inconceivable to us, not only to u£'but to any 
other intelligenee which has the notion of self er ego in it, or 
which has q distinct individualized existence. Again it is not 
eyen atma, The word atma'is used in various senses in our 
books. It is consjantly associated with -the idem of self, But 
Parabrahmam is ‘pot so associated ; so it is not ego, it is not 
non-ego, nor is it consciousness—or to use a phraseelogy adopt- 
ed by our old philosophers, it is not gfiatha, not gñanam end 
ghayam. Of course every entity in this cosmos must come un- 
der one or the other of these three headings. But Parabrahmam 
does not come under any one of them. Nevertheless, it seems 
to be the one source of which giiatha, gñanam, and gñayam are 
the manifestations or modes of existence. There area few other 
aspects which i is necessary for me to bring to your notice, be- 
cause those aspects are noticed in the Bhagavad Gita. 

In the case of-every objective consciousness, we know that 
what we call matter or non-ego is, after all, a mere bundle of at- 
tributes. But whether we arrive at our conclusion by logical 
inference, or whether we derive it from innate consgiousness, 
we always suppose that there is an entity,—the real essence of 
the thing upon which all fhese attributes are placed,—which 
bears these attributes, as it were, the essence itself being un- 
known to us, ? 3 

All Vedantic writers of old have formulated the prineiple that 
Parabrahmam is the one ,essencd of everything in the cosmos. 
When our old writers said “Sarvam khaleidambrakma," they 
did not mean that all those attributes which we associate with 
the ides of non-ego shoüld be considered as Brahmam, nor did 
they mean that Brahmam should be looked upon as the upadana 
Laranam in the same way that earth; and water are the upadana 
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‘in the bundle of attributes that our consciousness takes note of, 
the essence which seems to be the bottom and the foundation 
of all phenomena is Parabrahmam, which, though not itself an 
object of knowledge, is yet capablo of supporting and giving 
rise jo every kind of object and’ every kind of exisenco which 
‘becomes an object of knowledge. . 
Now this Parabrakmam which exists before all things ın the 
coamo is the one essence from which starts into existence a 
«entro of energy, which I shall for the present call the Logos. 
This Logos may be called in the langnage of old writers either 
Eswara or Pratyagaima or Sabda Brakmam. It is called the 
Verbum or the Word by tho Christians, and it is the divine 
Christos who 1s eternally in tho bosom of his father. It is called 
Avalokitewara by the Buddhists ; at any rato, Aralokiteswara 
+ in ono sense is the Logos in general, though no doubt in tho 
Chinese doctrine there are also ofho ideas with which it is associ- 
ated, In almost every doctrine they have formulated the exist- 
nce of a centre of spiritual energy which is unborn and eternal, 
and which exists in a latent condition in the bosom of Parabrah- 
mam at the time of pralaya, and starts as a centre of conscious 
energy at the time of cosmic activity. It is the first gñatha or 
the ego in the cosmos, and every other ego and every other self, 
as I shall hereafter point out, is but its reflection or manifesta- 
tion. In its inmost nature it is not undnowable as Parabrahmam, 
but it is an object of the highest knowledge that man is 
capable of acquiring. It is the one great mystery in the cosmos, 
with reference to which all the initiations and all the systems 
of philosophy have been devised. What it really is in its inmost 
nature will not be a subject for consideration inmy lecture, but 
there are some stand-points from which we have to look at it to 
understand the teachings in the Bhagavad Gita. 
‘The few propositions that I am going to lay down with refer- 
» 
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"There i$ one more statement I have.io make with, referenop 
to the three Upadhis in the human. being. Of these what is 
called the koraea sarira is the most important, . It is so, be- 

canso it sin thst that the higher individuality of man exists, 
Bint a new physical body comes into existence, and 
perishes when earthly life is over. The astral body, when nog. 
separated from the karane sarira may perhaps live on for some 
time, owing to the impulse-of sotion and existence, already 
communicated to it during life, but, as these influences wre’ ` 
cut off from the source whence they originally sprung, the force 
communicated, as it were, stands by itself, and sooner or later 
the astral organism becomes completely dissolved into its com- 
ponent parts. But karana sarira is a body or organism, which 
is capable of existing independently of the astral body. Its plane . 
of existence is called Sutratma, because, like so many beads 
strung on a thread, successive personalities are strung on this 
karana sarira, as the individual passes through incarnation after 
incarnation. By personality I mean that persistent idea of self, 
with its definite associations, so far as those associations apper- 
tain to the experiences of one earthly incarnation. 

Of course all the associations or ideas of mental states which a 
human being may experieiice are not necessarily communicated 
to the astral man, much less to the karana sarira. Of all the 
experiences of the physical man, the astral man, or the karana 
sarina beyond -it, can’ only assimilate those whose constitution 
and nature are similar to its own. It is moreover but consistent 
with justice that all our mental -states should not be preserved 
as most of them are concerned merely with the daily avocations, 
or. even ‘the’. physical’ wants of the human being, there is no 
object io be guined--by: their continued preservation. But ull 
that goes-deap ints the intollectaal nature of man, all the higher 
ae fee T HeT cca 
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in ‘nan with ali his, higher aspirations, do beoome impressed 
almost indelibly on the karana sarira. The astral body is 
simply thé seat of the lower nature of mm. His animal 
passions and emotions, and those ordinary which are. 
generally connected with the physical wants of man, may no 
doubt communicate themselves to the astral,man, but higher 
than this they do not go. x , 

This karana sarira-is what passes as the real ego, which 
fubsists through incarnation after incarnation, adding in each 
incarnation something to its fund of experiences, and evolving a 
higher individuality as the resultant of the whole process of 
assimilation. It is for this reason that the karana sarira is 
ide epo eis nad ee eme (ERIS RUM 
called the jiva. 

It must be clearly bome in mind that this karana sarira is 
Primarily the result of the action of the light of the Logos, which 
is its life and energy, and which is further its source of con- 
scioysness on that plane of Mulaprakriti which we have called 
‘Sutratma, and which is its physical or material basis, 

Out of the combination of these two elements, and from the 
sotion of the energy of the light emanating from the Logos upon 
that partioular kind of matter that constitutes its physical framo, 
a kind of individuality is evolved. 

I have already said that individual existente, or differentiated 
conscious existence, is evolved out of the one current of life, 
which sets the evolutionary machine in motion. I pointed ont 
thái it is this very,carrent of life gradually gives rise 
to individual organisms as i proceeds on its mission, Further- 
more it begins to manifest what we call conscious life, and, when 
‘we come to man, we find that his conscious individuality is clearly 
and, completely defined by the operation of this force.- Ix pro- 
ducing thisreault several pofidiary forces which ase generated by: 
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the peculiar conditions of time, space and environment, oo- 
operate with this one life. What is generally called karana sarira 
is but the natural product of the action of those very forces that 
have to bring about this result. When once that plane 
of consciousness is reached in the path of progress that includes 
the voluntary actipns of man, it will be seen that those voluntary 
actions not only preserve the-individuality of the karana sarira 
but render it more and more definite, as birth after birth 
further progress in’ attained and thus keep up the continued 
existence of the jiva as an individual monad. So in one sense the 
karama sarira is the result of karmic impulses. Itis the child 
of Karma as it were. It lives with it, and will disappear if 
the infleunce of Karma can be annihilated. The astral body 
on the other hand is, to a gregt extent, the result of the physical 
existence of man, as far as that existence is concerned with his 
physical wants, associations and cravings. We may therefore 
suppose that the persistence of astral body after death, will 
under ordinary circumstances, be more or less proportionate to 
the strength of these emotions and animal passions. 

Now let us enquirearbat, constituted asmanis, argthe rules. 
to which he is generally subject, and the goal towards which all 
evolution is progressing. "Kt is only after this has been doter- 
mined, that we shall be in a position to see whether any spocial 
rules can be prescribed for his guidance that are likely to render 
his evolutionary progress more rapid than it would otherwise be. 

‘What happens in the case of ordinary men after death is this, 
First, the karana sarira and the astral body separate themselves 
from the physical body ; when thai takes place, the physical 
body: loses ite life and energy. Yesterday I tried to explain the 
connéction between the three bodies and the energy of life acting 
within them, by comparing the action of this life to the action 
of a sunbeam falling successively on hree material objects. It 
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‘will be seon from this comparison, that the light reflected on 
^to the astral. body, or rather into the astral body, is the light 
that radiates from the'karana sanira. Fromthe astral body 
itis again seflected on to the aula sarira, constiques ita life 
‘and energy, and developes that sense of ego that we experience 
in the physical body. Now it is plain that, if the karana 
sarira is removed, the astral body Geases to-receive any reflec- 
tion, The karana sarira can exist independently of the astral 
bedy, but the astral body cannot survive the separation of the 
karana sarira. Similarly the physical body can go on living 
so long as it is connected with the astral body and the karana 
sarira; but, when these two are removed, the physical body 
will perish. The only way for the life current to pass to tho’ 
physical body is through the medium of the astral body. The 
physical body is dissolved when separated from the astral body 
because the impulse that animated it is removed. As the 
karana sarira is on the plane of Derachan, the only place to 
whigh it can go on separation from the physical body is De 
vachan, or Swatgam ; but in separating itself from the astral 
body it takes with it all those impulses, that were accumulated 
by- thè karma of tho'man during his successive incarnations. 
‘These impulses subsist in it, and perhaps it doos enjoy a new 
life i Devachan—a life unlike any with which we are ao-- 
quainted, buta life quite as natural to the entity that, enjoys 
it as our conscious existence seems to be to us now ‘These 
impulses give rise to.a further incarnation, because there is a 
certain amount of enargy locked up in them, which must find 
ita manifestation on the physical plasie., Ibis shus karma that 
leads it on from incarnation ioincametion, - ` 
"The natural segion ofthe extr body is the: Bhweorloka or 
mairal plane. To. the a plano it goof, and tligro it is-detain-, 
sl every rarely into -the physics plane; for tha 
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simplé reason that the physical plane has no naturel attraction 
for it, Moreover it necessarily follows that, just as the karana 
sarira cannot femain on the physical plane, the astral body 
canpot renfpin there either. This astral body loses ita life im- 
pulse when the karana sarira is separited from it, When 
once its source oftlife and energy is thus removed from it, it 
is naturally deprived of the only spring of life that can enable 
it to subsist. But astral matter being of a far finer constitution 
than physical matter, energy once communicated to it subsidts 
for a longer time than when communicated to physical matter. 
‘When once separated from the astral body, the physical body 
dies very rapidly, but in the case of the astral body some time is 
required before complete dissolutio% can take place, because the 
impulses already communicat& to it still keep the particles to- 
gether, and its period of post-mortem existence is proportion- 
ate to the strength of those impulses. Till this strength is 
exhausted tho astral body holds togother. The time of its inde- 
pendent existence on the astral plane will thus depend onthe 
strength of its craving for life and the intensity of its unsatisfied 
desires. This is the ré&son why, in the cale of suicidesend those 
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passion or a strong desire that they wero unable to satisfy dur- 
ing life, but on tho fulfilment of which their whole energy was 
concentrated, the astral body subsists for certain length of time, 
and may even make desperate efforts for the purpose of descend- 
ing ‘into the physical plane to bring about the accomplishment 
of ite objet.) Most of the, spirtualistio phenomena are to bé 
accounted for upon this principle, and also upon the principle 
that misny of the phenomena exhibited at seances are really pro- 
duced by' elémentals (which naturally subsist on the astral 
plane) masquerading jas it e garb of elementaries or 
pisachas, us 
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. I need not, however, enter further into this branch of the 
subject, as it has but a very remote bearing upon the teachings of 
the Bhagavad Gita with which I em concerned. Suffice it to 
say, that what baa been stated is all that ordinarily fakes place 
atthe death ofa man, but there are certain kinds of karma 
which may present exceptions to the general law. Suppose, 
for instance, a man has devoted all his life to the evocation of 
elementals. In such s case either the elementals take possession 
of the manand makes medium of him, or, if they do not 
do that completely, they take possession of his astral body and ' 
absorb it at the time of death. In the latter case the astral-body, 
associated as it is with an independent elemental being, will 
subsist for a considerable length of time, But though elemen- 
tal worship may lead to mediumskip—to irresponsible medium- 
ship in the majority of cases—and may confuse a‘man’s intellect, 
and make him morally worse than he was before, these elementals 
will not be able to destroy the karana sarira. Still it is by no 
means a desirable thing, that we should place ourselves under 
the control of elementals. 

Thero is another kind of worship, however, which a man may 
follow, and which may lead to far more serious results. What 
may happen to the astral body, may also happen to the karana 
earira, The karana sarira bears the same relation to the Devas 
in Swargam that the astral body does to the elementals on the 
astral plane. In this Devaloka there are beings, or entities, 
Bome vicious and some good, and, if a man who wishes to.evoke 
these powers were io fix his attention upon them, he might in 
course of time attract these powers to himself, and it is quite 
possible that when the force generated by the concentration of 
his attention upon these beings attains & certain amount of 
strength, the karana sarira máy be absorbed into one of these 
Deva, just as the astral body may be sbaorbed.jniga elemental. 
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"Thisis a far more serious result than any that can happen 
to man in the case'of. elemental worship, for the simple reason 
that he bas no nere prospect of reaching the Logos. 

The wholy of his individuality is absorbed into one of these 
beings, and lun subsist as longas that being exists, andnolonger. 
When cosmic pralaya comes it will be dissolved, as all these 
beings will be disselved. For him theteis no immortality. He 
thay indeed have life for millions of years, but what are millions 
of years to immortality? You will recollect that it is said I 
Mr. Sinnett’s book, that there is such a thing as immortality in 
«vil. The statement, as it stands, is no doubt an exaggeration, 
‘What Mr. Sinnett moant to say was, that, when those who follow 
the left-hand path evoke certain powers which are wicked in their 
nature, they may transfer their own individualities to those 
powers, and subsist in them until the time of cosmic pralaya 
These would then become formidable powers in the cosmos, and, 
‘would interfere toa considerable extent in the affairs of mankind. 
and even prove far more troublesome, so faf as humanity is 
concerned, than the genuine powers themselves on account of the 
association of a human4ndividuality with dne of theses powers. 
It was for this reason that a] great religions have inculcated the 
great truth, that man should not, for the sake of gain or profit, or 
for the aoquisition of any object, however tempting for the time 
being, worship any such powsrs, but should wholly devote his 
attention and worship to the one trie Logos "accepted by every 
true and great religion in the world, as that alone can lead a man 
safely along the true moral path, and enable him to rise higher 
and higher, until’ ‘he’ lives in it as an immortal being, as the 
manifested Zawara'of the cosmos, and as the source, if nécessary, 
of spiritual enlightenment to generations to come. 

It is towards this end, which may be hastened in certain 
cases, that alt evolution is tending. ‘The one great power, that 
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dis ftwero guiding: the: whole course of évolutlou; leading 
-taure on towards ità goal; so to spesk, is the Hiit of thy Logos. 
"Whe Logos is‘as it-were tho" pater, and emasaiitg from’ it is 
this Hight of Tite. © Te goed forth intà the world withelia patterin 
^im] ipon if; and, after going through the whole cycle of 
,grolutión, it tried to return to the Logos whonoe it had its rise, 
"Evolutionary progress is effected bythe continnal perfecting’ of 
"thé Upadhi; ot otganism through which this light works, In 
fteelfithá no need of improvement. What is perfected is, 
neither the Logos, nor the light of the Logos, but the Upadhi 
‘or physical frame ‘through which this light is acting. I have 
already said ‘that it is upon the purity ‘and nature of this 
Upadhi, that the manifested clearhess and 'refulgence of the 
Lagos wisinly depends. As time goes on, man’s intelligence on 
the spiritual, astral and physical planes will bebome more and 
more perfect, as the Upadhis are perfected, until a certain point 
is rénched when be will be enabled to make the final attempt to 
perceive anid récognise his’ Logos, unless he chooses to wilfully 
shut his ojos, mnd prefers perdition to immortality. It is to- 
wards this‘end that nature is working. © 
^ I havo pointed out the faot that there are certain oases which 
may cause a disturbenos in the general progress, and I have* 
mentioned the vauses that may facilitate that progress. All the 
initiations’ that man ever invented were invénited fd the parposé 
of giving men a clear ides of the Logos, tò point oüt tie goal, aud 
to ley down ruler by vhi i ponti fait the sjptoech 
; ths end toward Which natare is chnstantly working; E 
hese aré-tho promises frodi whioh Krishntà starte. AER 
iy express sisbensinis; or by nocsestry* fuii tont, all these 
| pai quad ta i mister 
N Miete fundamentil propositions, hie Tie micis 
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In stating this theory [have not made.any reference ta 
partionla passages in the Bhagavad Gita. By constantly 
turning jo the detached passages in which "these propositions 
are expressed or implied, I should have only created obnfasion, 
it therefore) seemed better to begin by stating the theory in iny 
own language, in order to give yon connected idéa of it as a 
whole. Ido not? think is will be allowed by every follower of 
every religion in India, that these are the propositions from 
which Krishna started. The theory has been misunderstood hy 
a considerable number of philosphers, and, in course of time, 
the speculations of the Sankhyas have introduced a source of 
error, which has exercised a most important -influence on the 
development of Hindu philosophy. There is not however the 
slightest doubt in my own mind, that what I have said includes 
the basis of the real Vedantio philosophy. Having but little 
time st my command I have thought it unnecessary to eite 
authorities : had I done so it would have taken me not three 
days, but three years, to explain the philosophy of the Bhagavad 
Gita, I shall leave it to you to examine these propositions and 
to carefully ascertain how far they seem to underlie, not merely 
Hinduism, but Buddhism, the ancient philosophiés of the 
Egyptians and the Chaldéans, the speculations of the Rosi- 
crucians, and almost every other system having the remotest 
connection with occultism from times long antecedent to tho 
so-called bistorio periods. 

I will now turn to thd book itself : 

Krishna is generally supposed to he'an Avatar. This theory: 
of Avatars plays a very important part in Hindu philosophy 5 
and, unless it is properly understood, it is likely, that great 
misconceptions will arise from the aogeptance of the current 
views regarding this Avatar. It is generally supposed, that 
Krishna is the Avatar of the one great personal God who exists 

5 i 
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fii Mako conttios,: -Of dobres thosd: whpshohd fhis vitir thake ‘tio 
sitit td etylain how this one grent 'peivonsl: God. juocededi 
de itin) an inblinate comection with the physics -body of 
‘Katihods, ‘oomsiituted as the ‘physical -bódy df evéry may is, or 
ires vilia povéonality, or human Individuality, that wéenss to 
We! piece, similar to that of any-othsb kapan belg. Aid 
Mowiirédetoaxplain thé theory of deutars; ay generally „stated, 
vii  velltveines t0 theview of fhis particular zivatar to which} 
bite teféreed P: This ‘view iy without ‘any support, The Logos 
di iteclf te not the:one personal God of the cosmos. - The «great, 
Poiibetdetaki Wohin it {s-tndeod onè arid niama undifforent- 
fittd and Gémallyeristing, but that Parebrakinam ‘can’ never 
Sishiidest: isel. as "any of these “Avatire. It dods, of course, 
thucnifeat itself faro peculiar way astho whole cosmios, or rather 
as the. supposed :busia, or thone essence, oti which the whole 
Cosimos stems to be superimposed, the one foundation fof every 
exístehtu;. Butit oan manifest itself in a manner approaching 
tlis sonception of 2 perscnal God, only whe it manifests itself 
€3-thé Ligen, If Avatare ara pómible at all, they can anly be 
do with geference: totke.. Logoa, or Eswaru, and -not by any 
‘iewand . with -referenos to what I have called Parabrahmati, 
Bat stilt. there remsins the qhestion, what isan Avatar? Ao- 
ebrdlicig:ta' the general, theory: I, have laid down, in the oase of 
avery: mee the becomes a Milia, there is a wien. with: the 
Logon: Ts imay be conceived, eiihor as tho soal being rxised to 
Aha Logos, or at the Lagos : domcendingifsemm ite kigh: plaue:to 
pocita diiseli with, the soul. La the gentiralitp-of casas, ‘this 
-emosjation of the doul. with the ogot is oniy completed: after 
; siantbyrtbe inst danih whiek that individual bas to ge throegh. 
708 Blut iwitso apatia dites Chi Lepor döds atone (hi piine 
col Ubi thy taal § Dut Ueto diea ‘ate very iire? m in cm 
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of such beings, -while they. still: exist as ardissry. men quišha 
floction. of the Lager, they have the Logas itself, - nch. beings 
havo Buddhists say, that in, the case of Bud 
vall Para-nirvana neatly swenty yours, before the death of hig 
Physical body... Christians say, that the Zopas- was made fleshy 
sii were, -and was born as. hrisi--es- Jesas--ihongh the 
Christians. do-not.go iuto a clegr, analysis of the propopitions 
they lay down. Thore.are, however, certain sectione of Christ, 
iane, who take, a more philosophical iow, of the. queation, 
and sey that the divine Logs associated itself with the ‘map 
named Jesus at some time during his career, and thet it wae 
only. .aéter. that union he began to perform his ‘miracles: and 
bow his power as a great reformer and saviour of mankind. > 
‘Whtther this union took. place as a special.case in the onsa of 
Jesus, or whether it was such a union as would take, place in 
the case af every Mahatma or Maharishi when he heoomes s 
Jivanmukta, we cannot say, unless we know s:grest deal.more 
about hint than what the Bible can teash ns. In tho case of 
Krishna the smo question arises, - Mshavishun is. God, and 
is a representative of the Logos ; he is considered as the .Zoges 
by the majority of Hindus, From this.it must not- however be 
inferred-that there is but onp Logos.in the cosmos ot even that 
bat oae, form of Logos is posible in.the cosmos, For the prè- 
seni-L an only. concerted ‘with. this form of the Logos; andit 
coma te-be; the foundation of the teachings we aro- considering. 
x "uero. ans.4wo:viows, which.:you zan take with reforénop to 
toh himan Aivianssá for insténcs; Ramaj: Krishk, etd 
Paeseucnma,. Samo. Vauahnavites deny: thet, Raddhs wa an 
Avntas of Fishon,, Bui that ,-wassn exceptional: osse. and: is 
svery.titile Vundscsteod toy either (Vaishnavites on. Baddkisis 


s a E d 
"skisátunmu's; Avatar. wil certainly be- disputed j-'sonie 
Writes. L'hbelievo ‘that, lookini si the‘terrible things hid did; 
‘th Marirao'thoyigt that, in tho case of Pustethinie, thire was 
16^ riivi, "bot mere overshadowing -of thi miai: By 
Aüsstnés bis, sétting uside disputed cast 
r Avatars— Rama and $ 

"Rb "füntahe - "e aue uf Kinita. “e Tn thir cus io 
Bae diea "We miiy supposé that Rrishna; is dn hi 
Mfriddil, wes a man" wii had bedh "evolwliug for millions of 
yéáts, and hid attained grèat spiritual perfection; and 'that in 
‘this coares af his wpiriteal progress tiie Logos descended to him 
ani associated dteelf with his ‘soul. In that’ oase it'ia not the 
Logos that: manifested itself as: Krishna; bui: Krishna who 
raised” himself to the position ofthe Jogos. . In the case of a 
Mahatma who becomes e Jicanmubta, it is his voul, as it wero 
that is transformed: into the Logos. In the cese of & Logos 
dessending into a man, it does so; not chiefly by reason of that 
man’s spiritual. perfeotion, but foe some ‘ulterior ‘purpose of its 
own for ihe: benéfit of humanity. In this-case it is the Logos 
“that desoenda to the plane-of the soul. and manifests its energy 
inant though thé-soul, and. st; fhe sol that ascenda to the 
pima tho Logoa. cis, 

'» Wheoreticnlly it ie ‘possible dor us ta entertain lile of thoro 
two. views. “But: there is-ono. diflloulity. ^ E we arè at liberty 
30 ‘call that, man en Avatar. who. þeoumes p. Jiyanmukta, we 
“shall be obliged:to call Suka; Vasishtay: Thburvash sad- perhaps 
the schole wasgber of the Maharishi cub. avg. benome,: Jinan- 
Ne doubt. sywe .grest Rishis are enumensted: inthe: list of 
Muntari; given foe inatance in Bhagavad, dubvomthiw novolear 
-explanstion io givén Sir the fant that the ten’ doufiré ordinarily 
~eettiinentited are locked apod asthe Atatarest Mahavishow, aod 
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‘the others as his minifestations, cr beings in whonr his tight 
‘stud kiowledge were placed for the time being ; de‘fdr sotes res- 
son or other, thdse othérs are not supposed to be ‘Avatdrs în the 
strict of the word. But, if these are -not Asttars;- then 
tal Lave 45 seppote. dut Krishna. and “Rama are caled 
‘Avatars, not-begeusé we have in them em instahoe of. soul 
‘that had become a Jivanthukta and so become associated: with 
'YÀe Logos, but beonuse the Logos descended to tho. plane of the - 
soul, atid, asrociating itself with the-soul, worked ‘in ifad 
through it-on'the plane of humanity for some greet’ thing that 
"ad to be done in the world. i believe this latter view will be 
‘found to be correct on examination, Our respect for Krishna 
need not in any way be lessened om: that account, The real 
Krishna is not the man in andethrough whom the Logos appear- 
ed, but the Logos itself. Perhaps ‘our fespect will only be en- 
hanced, when we see that this is tho ase of the Logos descend- 
ing into a human being “for ‘thé ‘good of humanity, ` It is not 
encumbered with any particular individuality in'suoh à caso 
and has perhaps greater power to exert itself for the purpose, 
of'doing good to humanity—not merely*for the’ purpose of 
doing good to one man, buj-fér the putpose of saving millions. 
- Thero àre two dark passages in Mahabharata, which will bo 
found very hard nuw'for the &dvocates of the orthodox theory 
Hd 'oradk. “Lo begin with Bains: "Bájpoie Rams was not the 
individua? mionad "plis ‘the Zójor bat iu somé unaccountable 
mhtthur "tss Loyot tide foil; Then, when the physical body 
düsppoired there shoti be nothing rerfinining bnt the Léyor— 
(hilo bhowla Vo wb Individua! ego to follow its own course. That 
‘weotnt to'be thé heritable restit, if we are to accept this orthodox 
theory: - Bat there's & atatemtnt made by Narada ‘in the Loka- 
pala Sabha Voruans, in Mahobhatath, in which he says, spetking 
af the court'bfVians, whit ist of the Devas, that’ Dasaratha 
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Paaa ps A dur adii pretent in Now, if the 
BÍ Riis wats merely’ ‘Maycr~not in the sass in “whieh 
aite) huit bingi a Mays, but int special csimsestheto- is 
ith Bi'aliybtest reisen why he shouid subsist fer: the purpose 
Fir hldi this: Maya garb. was wanted: wan. Ade 
stdted ia Rasa na, that the Logos went to its place of ebodo 
sehen Haine ded, yat wo Sod in Mahshinzeta, Dasaratha Rama 
sashliémad-dogethsr with:e,aueober'of other Kings, ‘as an iidivi> 
adl present, in Yamaloka, which, atthe highest, takes ws otily up 
to: Decachan.;. "This assertion becomes perfectly : eonsistent. with 
the theory L hase leid down; jf'thatis properly understood. Rams 
‘wes a individual, constituted like avery other man. ` Probably 
‘he had had several incarnations before, and was destined, «even. 
ftir his onei great incarnation, toshave several subsoquentbirths. 
‘When ho -apposred:es Hama: Avatar, it was: nót Bama's. soul 
teansformed:.into the Logos, or rather. Rama himeelf as Jivan- 
wudkia, that did all the great deeds:narrated in the Ramayata— 
allegorical an it is;—but'it was the Logos, or Mahavishnu, that 
<déeconded to thd plane “pf the soul and. associated itself for the 
time being with sparticular-soul for the purpose of acting through 
i sapin, in she caso of Krishan thoro is & similar difficulty to 
Mo -enionnderei.-, "Pumifor insianoeio.the end of the Mousala 
Janya ia the Mahebberats, whore you will fad a curious passage. 
Speaking wf, Krishna's death, the ayéaor. says hai. tho soul-wont 
30 hearon-mhiah cortesponds to Deysokan where it was reosived- 
with due honors by all the Devas, Thea it isenid, that Narayana 
dapaziad :from that. place: $o his: own ‘pines, Narkyans being 
e eyocbol of the Logos, Immediately atten there follows a slansa 


m fik thet when Dhermarni's sedi went iato Swargam 
hee fund. Krishng there. Haw. ore tbese- two siatemtenta, to be 
orte. Howse i m, e erga 
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wisilom word manifested through thernsan Keishta, ww a seperete 
sgicites] power’ manifesting its. for the time baing’ shtoogh 
this individual, others isno solntion..of the difficulty, - 1 Mow, 
frou: -these , two. statemeitta we shalt not be far wrong. in, 
inferring thkt the Avatars we are speskinig of, wore thp inani? 
festations of one gad the same'power,: the Logos, whith; the, 
great Hindu writers of old-called Mahavishnu. -Who thenie 
this Mahevishnu?. Why should this Zogós in particular, if there 
are several other . Logos in the universe, take apon: itself. tise: 
care of humanity, and manifest itself in the. form of various 
Avatars ; and further, is % possible for every other adept, after. 
he beoomies associated with the Logos, to descend asan Avatar 
in the same manner for the good of humanity ? 

A clear discussion of these questions wilt lead into consider- 
ations that go far down into the mysteries of codult science, and 
to-explain which clearly I should: have to take into account. s 
number of theories that can only be communicated at the time 
of initiation, Possibly some light-will be thrown upon the 
subject in the forthcoming “Secret Doctrine” bat it would be 
premature for me to discuss-the question at this stage, It will. 
bo sufücient for me to say, that this Mahavishnu seemsto be the 
Dhyan. Chohan that firat appeared on this planet when humax 
evolution commenced during this Kalpa, who wet the evolutionary 
géogreis in: motion, and-wijose- duty it ia to watch over: the 
intotesta- ‘of mankind enti the ^ sever Meawaniere througlt 
‘While wd aa past, arb der. ere toe 

` ft may lio thát this- pia was acit wilh à jii 
nuda, or a great: Malíttoi of & former Kalpa. ` Howsverthat 
fus y bi, itin a Dog; audae wach’ only it is of importa to us 
at present. AFerhips Border Kulpas; of which Ghore Have boon 
anifllfonia, iit Epor maighs y adsocinted iteélf- witli a series of 
Me, sf dl oes hi hs ning 
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in it; nevertheless it has a distinct individuality of his own, it is 
Eswara, and it is only as a Logos in the abstract that we have to 
consider it from present purpose. This explangtion, however, I 
have thought it necessary $p give, for the purpose of enabling you 
to understand certain statements made by Krishna which will 
not become intelligible unless read in connection with what I have 
said, ] 

* IL 

In this lecture I shall consider the premises I have laid down 
with special reference to the various passages in which they 
seem to be indicated in this book. 

It will be remembered that I started with the very first cause, 
which I called Parabramam. Any positive definition of this 
principle is of course impossible, and a negative definition is all 
that can bo attempted from the very nature of the case. It is 
generally believed, at any rate by a certain class of philosophers, 
that Krishna himself is Parabrahmam—that he is the personal 
God who, is Parabrahmam—, but the words used by Krishna. 
in speaking of Parabralmam, and the way ın which he deals 
with the subject, clearly show that he draws a distinction 
between himself and Parabrakmam, 

No doubt he is a manifestation of Parabrahmam, as every 
Logos is, And Pratyogatmais Parabrahmam in the sense in 
which that proposition is laid down by the Adwaitis. This state- 
ment is at the bottom of all Adwaiti philosophy, bat is very 
often misunderstood. When Adwaitis say “Aham eva Parabra- 
Janam,” they do not mean to say that this ahaiikaram (egotism) 
is Parabrahmam, but that the only true self in the cosmos 
which is the Logos or Pratyagatma, is a manifestation of 
Parabraknam. 
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-— It will ho noticed that when Krishna is speeking of himself 
ho never uses the word Parabralunam, but places himself in the 
position of pratyagatma and it is from this standpoint that we 
constantly find him speaking. Whenever he speaks of Pra- 
tyagatma, ho speaks of himself, and whenever he speaks of para- 
brakmam, he speaks of itas being something different from 
himself, D 

I will now go through all the passaged in which reference is 
made to Parabrahmam in this book. The first passage to whjch 
I shall call your attention is chapter viii, verse 81— 

“The eternal spirit is the Supreme Brahma, Iis condition as Pratyag- 
atma is called Adhyatma, Action which leads to incarnated extistehoo is 
denoted by Karma,” 

Here the only words used to denote Parabrahmam aro Aksha- 
ram and Brahma, These aré the words he generally uses. You 
will ngtice that he does not in any place call it Enara or Ma- 
heswara; he does not even alluda to it often as Atma, Even the 
term Paramatma heapplies to himself, and not to Parabrahmam. 
I beliovo that the reason for this is that the word Atma, strictly 
speaking, means the samo thing as self, that idea of self being 
in no way connected with Parobrahmam. This tdea of self 
"first comes into existence with the Logos, and not before ; hence 
Parabrahmam ought not to be called Paramatma or any kind 
of Aima. In one place only Krishns, speaking of Parabrahe 
mam, says that it ia hie Aina, Bxocept in that casohe nowhere 
uses the word Aima or Paramaima in speaking of Parabrah- 
main, Strictly speaking Parabrakmam is the very foundation 
of the highest self, Paramatma is however a term also appliod 
to Parabrahman as distinguished from Pratyagatma. When 
thus applied it i ased in a striotly technical sense. Whenever 
the term Pratyagaima is used, you will find Paramatma sod 


sa erprening somothing din from it 
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, Åt must not be supposed that ‘either the ego, or any idea of 
self, can ‘be ussociuted with, orbe considered as, inherent in 
Parabrakriam. “Perhaps itmay be said that, the idea of self 
is Intent in Patabrakmam, as everything is latent in it ; and, if 
ön that avcount you connect the idea ‘of self with Parabrahmam, 
you will-be quite justified in applying the term Paramatma to 
Parabrahmam, But to avoid confusion its much better to 
use our Words in a clear sense, and to give to each a distinct 
eonnotation about which Men Ho digne Turn now 
to chapter viii, verse 11 :— 

sal tego usps Go cli e i tase 
the Vedas describe as indestructible (aksharam), which the ascetics, who 
‘ure free from desire, enter, and which is the desired destination of those who 
observe Brahmmacharyam.” " 

Here we find another word used by Krishna when spesking 
of Parabrakmam. He calls it his padam—the abode of bliss, or 
Nirvana. When he calls Parabrahmam.his padam or abode, 
he does not mean vatkuntha loka or any other kind of loka, ; 
he speaks of it as his abode, because it is in the bosom of Para- 
brahman that the Lagos resides. Ho refers to Parabrahmam 
as the abode of bliss, wherein resides eternally the Logos, mani- 
fosted or Junmanifeyied, Again tura to chapter vil, verse 
"o 

“ That which is stated to be unmanifesed and immutable is spoken of as 
the highest condition to be reached. That place from which there is no’ 
rebum for those who reach it is my supreme abode.” 

ero the same kind of luiguago is used, add the rekienco la 
to Parabrakmam. When any sou is ghsorbed:into the Logos, 
or reaches the Logos, it may be said, to have reached Purabrah- 
mam, which is the oentre of the Logos; and as the Logos re- 
sides in the ‘bosom of Parabrakmam, when the soul reaches 
the Logos it reaches Parabrakmam tlio. s 
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‘Hero you will notice that he again speaks of Parabrakmam 
as his abode. 

‘Turn now to chapter ix, verses 4, 5 and 6 — 

"The whole of this Universe is pervaded by me in my unmanifested 
form (Avyakiamioorti). I am thus the support of all the manifested 
existence, but I mm fot supported by them.” Look at my condition when 
manifested as Eswara’ (Logos); these phenomenal manifestations are not 
within me. My Atma (however) is the foundation and the origin of mani- 
fested beings, thouzh it does not exist in combination with them. Conoéfve 
that all the manifested beings are within me, just as the atmosphere spread- 
ing évory-where is always in space.” 

In my last lecture I tried to explain the mysterious connect- 
lon between Parabrakmam and Mulaprakriti, Parabrakmam 
is never differentiated. Whaé is differentiated is Mulaprakriti, 
which is sométimes called Avyaktam, and in other places. 
Kutastham, which means simply the undifferentiated Element. 
Nevertheless Parabrahmam seems to be the one foundation 
for all physical phenomena, or for all phenomena that are 
generally referred to Mulaprakriti. After all, any material 
object is nothing morethan a bundle of atfributes to ws. Either 
on account of an innate propensity within us or as a matter 
of inference, we always suppose that there is a non-ego, which 
has this bundle of attributes superimposed ‘upon it, and which 
is the basis of all these attributes. Were it not for this essence, 
there could be no physical body. But these attributes do not 
spring from Parabrahmam itself, but from — Mulaprakriti 
which is its veil, _Mulaprakriti is the veil of Parabrahmam, 
It is not Parabrahmam itself, but merely its appearance. It 
is purely.phenomenal It is no doubt far more persistent than 
any other kind of objective existence. Being the first mode or 
manifestation of the onjy absolute and unconditionod reality 
it seems to be the basis of all subsequent manifestations. Speak- 
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ing of this aspect of Parabrahmam, Krishna says that thé whole 
cosmos is pervaded by it, which is his Aeyalta form. D 

‘Thus he speaks of Parabrakmamashis Avyaktamoorti, because 
Parabralsnam is ‘unknowable, and only becomes knoyable when 
manifesting itself as the Logos or Eswara. Here he is trying 
to indicate that Parabrahmam is the Avyaktaseorti of the Logos 
as it is the Atma of the Logos, which is everywhere present, 
singe it is the Atma of the universe, and which appears difor- 
entisted, — when manifested in the shape of the various Logos 
working in the cosmos, though in itself it is undifferentinted—, 
and which, though the basis of' alt phenomenal manifestations, 
does not partake of the vikarams of those phenomenal mani- 
featations, ` 

Refer now to chapter xii, verses 13, 14, 15, 16, and 17." 

Here again, in speaking of Parabrahmam in verses 15, 16, 
and 17, Krishna is laying down a proposition which I have 
already explained.at length. I need not now go minutely into 
the meaning of these verses, for you can very easily ascertain 
them from the commentaries. 

Turn to chapter xiv, verse 27 :-— 

* I am the image or the seat of the immortal andindestructible Brahmama. 
“of oternal law and of undisturbed happiness.” 

Here Krishna is referring to himself as a manifestation or 
image of Parabralmam. He saysche is the Pratishta of Para- 
brakmam ; he does not call himself Parece ont only 
its image or manifestation. ` 
nye ng i eh Ko oth ame 
ject is chapter xv, verse 6 -— "E 

“ That is my supreme sbode (dhams)which neither sun, nor moen, nor 
dreilumiow. Thow who enter it do hot wetara.” - , 


PARE Se ae PUN MNT 
* This and some of the other quotations hare been omitééd on account of 
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There again he speaks of padam and refers to Parabrahniam 
as his abode. I believe that these are all the statements 
that referto Pas‘abrahmam in this book, and they are sufficient 
to indicate its position pretty clearly, and to show the nature 
of its connection with the Legos. 1 shall now proceed to point 
out the passages if which reference is made to the Logos itself. 
, Strictly speaking the whole of this book may be called the 
‘book of the philosophy of the Logos, There is hardly a page 
which does not directely or indirectly refer to it. There are 
however a fow important and significant passages, to which it is 
desirable that I should refer you, so that you may see whether 
what I have said about the nature and functions of the Logos 
and its connection with humanity and the human soul, is sup- 
ported by the teachings of this book. Let us turn to chapter iv, 
and examine the meaning of verses 5 to 11 :— 

“ O Arjuna, I and thou have passed through many births, I know all of 
them, but thou dost not know, © harsaser of foes, 

“ Even I,who am unborn, imperishable, the Lord of all beings, controlling 
my own nature, take birth through the instrumentality of my maya, 

“ O Bharata, whenever there is a decline of dharvia or righteqpeness and 
spread of adharma or unrighteousness, I create myself, 

“Itako birth in every yuga,io protect the good, to destroy evil-doers 
and to re-establish dharma, 

“O Arjuna, he who understands truly my divine birth and action, 
Abandoning his body, reaches me, ånd does not cote to birth again. 

“ Many, who are free from passion, fear and anger, devoted to me and full 
of me, purified by spiritual wisdom, have attained my condition.” 

This passáge refers; of copree, not only to the Logos in the 
abstract, but also to Krishna's own incarnations. It will be 
noticed that be speaks here as if his Logos had already. associn- 
ted itself with several ‘personalities, or human indvidualities, in 
former yugas’; and hegays ‘that he remembers all that took 
placo in connection with those incarnations. Of course, since 
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there could be no fatmabandham as far as he was concerned, 
his Logos, when it asociated itself with a human soul, would 
mot lose its awn independence of action, as a $al confined by 
the bonds of matter. And because his intellect and wisdom 
were în no way clouded by this association with a Human soul» 
he says he can recollect all his previous iycarnations, while 
Arjuna, not yet having fully received the light of the Logos is 
not in a position to understand all that took place in connection 
with his former births, He says that it is his object to look 
after the welfare of humanity, and that whenever a special in- 
carnation is necessary, he unites himself with the soul of a 
particular individual ; and that he appears in various forms for 
the purpose of establishing dharma, and of réctifying matters on 
the plane of human life, if adharraa gets the ascendancy. From 
the words he uses there is reason to suppose that the number of 
his own incarnations has been very great, more so than our 
books are willing to admit, He apparenlty refers to human 
inoarnations;.if the jaamas or incarnations referred toare simply 
the recognised human incarnations of Vishnu, there would per- 
hape be aaly two inc&reations before Krishna, Rama and Par- 
asurama, for the Matsya, Koormg, Varaha and Naratinha 
Avatars were not, strictly speaking, human incarnations, Even 
‘Vamana was not born of human father or mother. 

‘The mysteries of these incarnations lie deep in the inner 
sanotnaries of the ancient,arcane science, aud can only be under- 
stood by unveiling certain hidden truths. The human incarna- 
tions can however be understood by the remarks I have already 
made, It may be that this Logos, which has taken upon itself 
the care of humanity, has incarnated not merely in connection with 
two individnals-whose history we see narrated in tha Ramayana 
and the Mahabharata, but also perhaps in connection with 
various individuals who have. appeared in different parte of the 
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world and at different times as great reformers and saviours of 
‘Again, these janmams might not only includo all the .special 
incarnations which this Logos has undergone, but might also 
perhaps inclade-all the incarnations of that individual, who in 
the course of his spiritual progress. finally joined himself, or 
united his soul wigh the Logos; which has been figuring as the 
guardian angel, so to speak, of the best and the highest intereste 
of humanity on this planet. ` 0. 
In this connection there is a great truth that I onght to bring 
to your notice. Whenever any particular individual reaches the 
highest state of spiritual culture, developes in himself all the 
virtues that alone entitle him to an unien with the Logos, and 
finally, unites his soul with the Logos, there is ‘as it were, a sort 
of reaction emabating from that Logos for the good of humanity, 
If I am' permitted to use a simile, I may compare it to what may 
happen in the case of the sun when a comet falls upon it. Ifa 
comet falls upon the sun, there is necessarily an accession of 
heat and light. So, in the case of a human being who has de- 
veloped an unselfish love for humasity im* himself, Se unites 
his highest qualities with the Logos, and, when the time of the 
final union comes, generates in it an impulse to incarnate for the 
good of humanity, Even when it does not actually incarnate, it 
sends down its influence for the good of mankind. This influence 
may be conceived as invisible spiritual grace that descends from 
heaven, and it is showered down upon humanity, as it were, 
"whenever any great Mahatma unites his seul with the Logos. 
Every Mahatma who joins his soul with the Logos is thus a 
source of immense power for the good of humanity in after 
generations. It is said:that the Mahatmas, living as they are 
apart from the world, are, utterly useless so far as humanity -is 
concerned when they are still living, and are still more so when 
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they have reached Nirvana, This is an absurd proposition that 
has been put forward by certain writers’ who did not compre» . 
hend the true nature of Nirvana, The truth ig, as I have said, 
every purified zonl joined with the Logos is capable of stimulate 
ing the energy of the Logos in a particular direction, I do not 
mean to sny that in the sonse of every Mahgtma there is neces- 
sarily any tendency to incarnate for the purpose of teaching 
dharma to mankind—in special cases this may happet—. but 
$u all cases there is an influence of the highest spiritual efficacy 
coming down from the Logos for the good of humanity, whether 
as an invisible essence, or in the shape of another human incarna- 
tion, as in the case of Krishna, or rather the Logos with reference 
to which wo have been speaking of Krishna, It might be, 
that this Logos, that seems to have incarnated already on this 
planet among various nations for the good of humanity, was 
that into which the soul of a great Mahatma of a formér kalpa 
was finally absorbed ; that the impulse which was thus communi 
cated to it has been acting, as it were, to make it incarnate and 
re-incarnate during the present kalpa for the good of mankind. 

In this connectiot I must frankly tell, you, that beyond the 
mystery I have indicated there is yet another mystery in con- 
nection with Krishna and all the incarnations mentioned in this 
‘book, and that mystery goes to the very root of all occult science. 
Bather than attempt to give an imperfect explanation, I think it 
much better to lose sight of this part of the subject, and pro- 
ceed to explain the teachings of this book, as.if Krishna is not 
speaking from the stand-point of any particular Logos, but from 
that of the Logos in the abstract. “Bo far as the general tenour 
of this book is concerned, it. would suit any other Logos as well 
as that of Krishna, but there are few scattered passages, that 
"when explained will be.found.to possess a special signifloance 
with reference to this mystery which they do not possess now. 
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‘An attempt will be made in the Secret. Doctrine” to indieato 
the nature of this mystery as far as possible, but it must not be 
imagined that ie veil will be completely drawn, and that the 
whole mystery will be revealed. Only hints will be given by the 
help of which you will have to examine and understand the sub= 
ject. This matter,As however foreign to my subject ; yet I have 
thought it better tô bring the fact to your notice lest you should 
be misled. The whole philosophy of this book is the philosopliy 
ofthe Logos, In general Christ or Buddha might have used the 
same words as those of Krishna ; and what I have said about this 
mystery only refers to some particular passages that seem to 
touch upon the natare of Krishna’s divine individuality. He 
himself seems to think there is ^e mystery, as you may see from 
the 9th verse. 


In the tenth verse “ Mathbhavam” means the condition of the 
Logos. Krishna says there have been several Mahatmas who 
have become Zswaras, or have. united their souls completely 
with the Logos, . 

exon GU soil AE MEG: . 


“Tho Lord of the world does not bring about or create karma or the cone 
dition by which people attribute karma to themselves; nor does he make 
people feel the effects of their karma. It is the law of natural causation that 
‘works, He does not take upon higaself the ein ot the merit of any one, Real 
knowledge is smothered by delusion, and hence crested beings are misled.” 

Here he says that Eswara does not creste karma, nor does he 
create in individuals any desire to do kamme. All karma, or 
impulse to do karma, emanates from Mulaprakriti and its 
vikarams, ‘end not from the Logos, or the light that emanates 
from the Logos. You must look upon this light or Fohat, as a 
kind of energy eternally beneficent in its nature, as stated in 
the “ Idyll of the White Lotus." - In itself it is not capable of 
generating any tendencies that lead to bandham; but chankaram, 
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and the desiro to do karma, and all karma with its various con- 
sequences come into existence by reason of the upadhis which 
are but tho manifestations of that one Mulaprakriti. 

Strictly and logically speaking, you will have ċo attribute 
these results to both of these forces. Mulaprakriti will not act, 
and is incapable of producing any rosult, unlegs energised by tho 
light of the Logos. Nevertheless, most of the resulta that pertain 
to.karms and the continued existence of man as the responsible 
producer of karma are traceable to Mulaprakriti, and not to the 
light that vitalizes it. We may therefore suppose that this 
Mulaprakriti, is the real or principal bandhakaranam, and this 
light is the one instrament by which we may attain to union 
with the Logos, which is the sourge of salvation. This light is 
the foundation of the better side of human natxre, and of all 
those tendencies of action, which generally lead to liberatión from . 
the bonds of avidya. 

‘Tarn to chapter vii, verses 4 and 5 :— . 

“My Prakriti (Mulaprakriti) is divided into eight parts—earth, water, 
fire, windether, mind,*intuition and egotism, This Prakriti is called 
Aparaprakriti.” ` : 

“Understand my Paraporakrit (Daiviprakriti,) as something distinot 
from this This Daiviprabriti is the one life by which the whole Universo 
is supported,” 

Krishna in verse 5 distinguishes between this Daiviprakriti 
and Parakriti. This Daiviprakriti is, strictly speaking, the 
Mahachaitanyam of the whole cosmos, the one energy, or the 
only force from which spring all force manifestations. He says 
you must look upon it as something different from the Prakriti 
of the Sankhyas. . 

Turn now to chapter vii, verse 7 :— 

* O Dhanamjays, there is nothing superior to me, and all this hangs on me as 
& tow of gema on the string running through then." 


